The present paper addresses the production of meaning in religious healing. Using (RABELO et al., 1997; MINAYO, 1994; MAUÉS, 1994; RABELO, 1994 RABELO, , 1993 GREENFIELD, 1992; ALVES, 1990; HALE, 1990; NGOKWEY, 1989; DROOGERS, 1989; MONTERO, 1985; NEVES, 1984; QUEIROZ, 1980; WILLIAMS, 1979; MONTEIRO, 1977) and their importance to health for a huge part of the population has not been ignored by social scientists (CANESQUI, 1994; GREENFIELD, 1992; QUEIROZ, 1980; LOYOLA, 1983; NGOKWEY, 1989) . Religious treatments seldom appear next to biomedicine in the path of many ill patients. (KLEINMAN, 1981; HARREL, 1991) .
or on him, or they may be performed by the latter as part of an effort to get cured. Frequently they are associated with a broader project of transformation, in which the ideal of the sound person gets mixed with that of the person saved, with a "closed (protected) body", etc., with the broadest identity project of religion. In the current discussion, I will be giving priority not to specific events of healing, but to such events in their connection with the project of transformation subjacent to religious groups.
My purpose is not to go deeply into the contrast between religion and Medicine, in relation to the subject of therapy. And it is not to make distinctions in the field of religious therapies, How to understand the presence and participation of a set of objects that are many times much diversified in the sceneries and interaction (rituals, meetings) related to treatment? Or rather, which is the place of these objects in the meaning and production of the meaning?
Body and understanding
As I have already pointed out above, there is a certain consensus, among the authors who research the interlink between religion and therapy, that religious healing practices are practices of significance which act to transform the meaning of the affliction experienced by their clients (CSORDAS, 1983; DANFORTH, 1989; DROOGERS, 1989 , GLIK, 1988 GREENFIELD, 1992; HALE, 1990; HESS, 1989; KAPFERER, 1979 KAPFERER, , 1991 KATZ, 1982; MACGUIRE, 1983; WARREN, 1984) . In this section, I would like to reflect on this idea, scrutinizing the meaning of understanding. I am going to do it departing from an example of Candomblé, describing a ritual which aims at re-establishing the equilibrium of the person, frequently recommended as part of a set of a broader set of therapeutic measures.
Bori is a ritual of feeding the head or ori, a sacred entity in Candomblé, worshipped as locus of the individuality. It strengthens the ori and, therefore, firms the head of the individual, bringing the necessary equilibrium to his health, and, if it is the case, enabling him to receive his Orisha (it, thus, precedes any process of initiation or making). It involves a sequence of offers to the kola nut, obi, its natural food. The ritual starts in the evening. Sitting on stools or on a mat, those who give the bori (or that are the target of the ro) have their heads washed with a good smelling infusion of fresh leaves.
A sequence of dishes with grains is offered to the head, and collected into a bowl -igbá-ori -which each one holds on the lap. Cooked corn, blood of a sacrificed dove and slices of obi (kola nut) are placed on the head. The person is given a piece of obi to chew and the same is done by the "mother-ofsaint" 1 and the member of the terreiro (backyard) chosen as his godmother or godfather in the bori. The pieces chewed are then spit in the mother-of-saint's hand, around which a belt of white cloth is tied up. When the ritual is finished, the "borizados" lay down on the mats covered with blankets and they must spend the night and most of the subsequent day resting, being fed with food related to the ori -most of it being fruits. For almost a full day, they rest, and eat. During this period they receive visitors from the terreiro, talk a little and share with them the fruits of the bori. It is common that some of the "children-ofsaint" receive their orishas (be possessed) when they come to visit the "borizados" (the individuals who have undergone the bori). These are, then, greeted by the gods. Almost when the evening falls, the mother-of-saint comes to "suspend" (finalize) the bori: she unties the belt of cloth which holds the food offerings to the head, collects the corn grains in a bowl and washes her "children"'s heads with water. After this, the latter take a bath and receive a set of behavior and food prescriptions which they must follow as part of their resting period.
It is worth now to ask ourselves about the movement of understanding that the bori sets. Is it the transmission of new contents or information?
The bori is not an open (public) ritual; in addition to the novices (who are offering food to their heads) only people who have already being submitted to the bori can be present;
generally only the members of the terreiro are present. In spite of this restricted character, the ritual, actually, does not 5 RECIIS -R. Eletr. de Com. Inf. Inov. Saúde. Rio de Janeiro, v.4, n.3, p.3-11, Sep., 2010 introduce to the participants any new information which they do not already know from the day-to-day life in the terreiro or A brief examination of the central experiences (for the participants) of resting and eating helps us to understand this point. Rest defines the predominant framing during all the reclusion period after the performance of the bori: although many other things happen during this period, the action tends to be seen under the back-cloth of rest, be it as a break in this general disposition, be it as an event driving it back to it.
Resting is an important part of any ritual procedure developed in Candomblé; it is the "natural" sequence of the activity developed in the performance. Submitted to manipulation during the ritual, the body is vulnerable: the person cannot resume his daily activities before resting, and some protective measures must be taken to ensure a smooth return to the daily routine. The passivity of rest is, in itself, a redressing of the necessary strength for the recovery of the equilibrium of the head (ori).
Therefore, after the night performance, the room is occupied by bodies which are either laid down or sat on the floor. There is almost no movement beyond the mats; the participants seldom stand up -and when it is necessary to do it, there is always someone to accompany the borizados, RECIIS -R. Eletr. de Com. Inf. Inov. Saúde. Rio de Janeiro, v.4, n.3, p.3-11, Sep., 2010 6
Sensitiveness and Meaning
In the definition of understanding outlined above, sensitiveness and understanding do not belong to two different fields of experience -the former, a passive capture of the sensory stimulus; the latter, an active construction of meaning. The sensitive corporal experience is per se a significant experience. This idea has important implications for an approach to meaning in religion.
As already observed, the practices of healing developed in religions are frequently associated with a broader project of the person's transformation. The construction of meaning along the events which surround healing is also a learning process through which the ill patient/potential follower is introduced to certain ways of establishing a relationship with other individuals, with the environment, and with his own suffering.
One of the ways of addressing this learning process is to understand it as a process through which individuals are on the bench, their arms bending and pointing above. As a disposition or an affection tonality -described as a deep joy for being in God's hands -it requires an effort to get the thought distant from the routine concerns or "worldly" concerns. This is a task not easy at all for many of the followers, consumed as they are by the daily drama of taking care of the house and children in a context which is very often of extreme poverty.
To get in position for praying is to cultivate not only the ability of getting distant from daily concerns, but also the ability of getting distant, at least temporarily, from one of the most efficient sources of control: shame. When you get on your knees to pray, it is necessary to get rid of everything which belongs to the material world, including, or mainly, the shame of surrendering to the divine power -laughing, crying, screaming, jumping.
The work through which women seek to transform themselves gives them access to a sensitive experience highly appreciated in church: receiving the Holy Ghost. Lived in the services, this experience is a development of the prayer; in the middle of a profusion of many and different prayers proffered in an accelerated rhythm, the Holy Ghost appears as a power which gets spread, making each group a dwelling. In the description given by followers, three interlinked dimensions are emphasized: to receive the Holy Ghost is a sensation of lightness, of being lifted from the ground and fluctuate, it is the experience of a warmth which propagates from the center of the body and generates energy, a fast and almost uncontrollable movement and also a deep joy, an occasion when the spiritual joy -the deep and transcendental emotion of being visited by the Holy Power -, and the flesh pleasurethe sensation of feeling this power, invade the body.
The power that the followers experiment in the services, they try to extend to other places and people. From the daily practice of the prayer, from the habit of singing religious hymns while performing their domestic tasks and keeping the radio tuned to gospel programs, the experience of receiving the Holy Ghost outside the church and receiving some blessing is arisen. Many women tell stories of healing, produced in them or on those for whom they prayed, at home, very often while they were singing or praying, on their knees by the radio set. To the environment polluted by sin, they oppose, in this manner, not only the holy domination of the temple, but that of their own body, as a marker of place. Always somehow displaced or in friction with places where the worldly sin is firmly rooted, the feminine body is itself converted in a focus to/from a place -recipient of a power which can flow to others and transform the environment.
Taking care of herself to be used by God, the follower states she is involved in an aura of power: although she is located in a world of sin, she finds herself protected; as a matter of fact she performs an alert and continuous search of signs which confirms this state of power and protection.
This hermeneutical enterprise not only multiplies the signals of the presence and of the will of God in the small events of the day-to-day life, but it also trains the attention to distinguish and interpret these signs. The field in which the Pentecostal woman acts is completely trimmed by signs of the holy power:
God talks to her during the most trivial and ordinary events to which she, as a privileged interlocutor, must be always When we describe the events which compose a religious treatment or the series of events which lead from affliction to the assumption of a new identity in the religious group, we are readily confronted with a profusion of much diversified objects. Their presence is conspicuous both at the rituals and also in the day-to-day life of the group. Along the religious career of the follower, the objects are an important focus of a series of operations and care.
Usually, when dealing with the objects exhibited in religious environments and handled in rituals, researchers seek to unveil their meaning. Many consider that it is necessary to go RECIIS -R. Eletr. de Com. Inf. Inov. Saúde. Rio de Janeiro, v.4, n.3, p.3-11, Sep., 2010 8 , v.4, n.3, p.3-11, Sep., 2010 The washing of the saint occurs in a ritual called ossé.
In such an occasion, the sitting place is removed from the place where it lies, separated in two parts, each part -dishes, ibá, bowl, cowrie shells, tools, and otá -carefully washed, first with water and coconut soap, and subsequently with an infusion of fresh leaves, of a sweet and pleasant smell, which the daughter-of-saint herself has prepared, rubbing the leaves one against the other in the water. The otá is also greased with a sweet oil, to slide through the hands, in a gesture of intimate contact with the Orisha. After that, it is again hidden in the ibá, the set is put back together, and returns to its place.
The sitting places are an important focus of a series of operations. Around them, food, candles, and messages witness the care with which they are treated in the terreiro.
The smell of the food already getting sour, or the fragrance of the infusion of leaves (amaci) The relationship between the body of the followers and the sensitive qualifications of the sitting places is not secondary in the building of these links: in the ossé, the stone, which, with a round shape, slides through the hands of the daughter-ofsaint, perfumed with amaci and greased with oil, is the Orisha who makes himself intimate in the tactile and olfactory care.
I proceed now to my second example. It is about a testimony given during a service of the Igreja Universal. It made reference to a hammer that had been offered at the church as part of a chain: those who adhered to the chain, depositing a certain amount of money in an envelope distributed by the church officers, were entitled to receive a wood hammer. According to the pastor's recommendation, the hammer had to be utilized in all occasions the member needed a blessing: at work, at home, in the street. The old man that presented himself to give his testimony was in a situation of great affliction related to a case that was going to be judged in court. He narrated the event to the church audience. On the day of the judgment he took with him the hammer acquired in the service in such a way that whenever the judge hit the table with his hammer, he also discreetly hit the chair he was occupying with his hammer. The judge hit and he did the same -according to his narrative, this was about verifying who was stronger. The result proved the victory of God; his hammer had been more efficient than the judge's.
The resource to objects at Igreja Universal is well known:
hammers, crosses, bracelets, small bottles with oil. It is part of a strategy to motivate the participation and an effective money contribution of the people attending the serviceeach object has a specific power or function, and it has to be acquired (purchased) so that the participants obtain benefit.
It doubtless expresses the strong appeal to magic, present in neo-Pentecostal churches.
I would like to discuss a little about the role of the hammer in the scenery. In the case narrated, the church hammer starts a private battle with the judge's hammer -the confrontation between the law of God, and the law of men and the law of God materializes in the confrontation between the hammers.
In general terms, however, the gesture of hitting the hammer on the table allows the articulation of the agency of events which would tend to happen without such articulation -which would be "suffered" instead of lived in the active mode. In this sense, it is possible to say that the hammer "requires" action; it channels and extends the power of the body towards a direct interference in the context. The agency is, therefore, distributed among God, man and hammer, and it is formed by the assemblage of the three. As in the case of the sitting place, the object is not a mere intermediary of an outside meaning: the meaning is articulated in it, or in the connections it starts.
Conclusion
In this work I attempted to develop the idea that religious treatments act in the transformation of meaning, providing new interpretation scenarios for the suffering people. This assertion has been repeated by various researchers, and among their first spokesmen it was used as a criticism to the tendency of evaluating the religious practices of healing from the reference of biomedicine. But, since it defines meaning in a pure ideological or representative plan (concepts, beliefs, cognitive schemes) it eventually produces a division of fields between religion and biomedicine -the former dealing with meanings and evaluations (the subjective life of the ill person), and the latter with illness itself, as an objective reality.
Once we abandon the concept of subjacent meaning to this type of analysis, we end up also putting into doubt the division of fields which places religion as dealing exclusively with the subjective experience of suffering. After all, the mobilization of the body, the awakening of sensitiveness, and the engagement of the feeling body with the objects in the contexts of religious practice, are part of the movement of construction of the meaning, but its effect extends beyond the acquisition of representations or interpretation scenarios.
They lead, little by little, to new practical syntheses, ways (corporal) to understand the world, ourselves, and the others, and to deal with problem situations.
Notes
1. Leader of the terreiro, also referred to by the yorubá term ialOrisha. If masculine, it is father-of-saint or babalOrisha. For discussion purposes, I will use here the feminine term, mother-of-saint.
2. It is not very difficult to perceive the centrality of the body in the bori:
with sensory stimulation, object of care, immerse in new contexts of practice and attention. For researchers of rituals, this is not new data -as a matter of fact this has always been noticed and incorporated to the main approaches on the subject. However, as we will see, the concept of corporal understanding which I am developing here is not founded only in an acknowledgement that people are individuals in flesh and that rituals act on their bodies.
